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FOREWORD 


By 
Sri S. Satchidanandam Pillai, B. A., L. T., 


[Retd, District Educational Officer, Vice-President, Saiva Siddhanta 
Maha Samajam, Madras & President Cultural. League, Vellore.] 


The Vedas and the Stvagamas in Sanskrit andj 
the Tirumurais and the Siddhanta Sastras inf 
Tamil are the principal scriptures of Saiva Siddhanta. 
The four authors of the first eight of the Twelve 
Tirumurais are called the Samaya Acharyas. They 


are St. Tirugnana Sambandar, St. Tirunavkkarasar, 
St. Sundaramurthi, and St. Manikkavachakar. 
The hymns of the first three are generally known 
as Thevaram, and those of the last as Tiruvachakam. 
These living hymns of the Samaya Acharyas which 
are well-known for their intensity of devotion and 
spiritual uplift, and for their matchless beauty of 
expression contain also all the fundamental ideas of; 
Saiva Siddhanta. The tenth Tiramurai Viz., Tiru- | 
mantiram by St. Tirumular, which was composed | 
some time before the 6th century A. D., gives the 
essence of the Sivagamas, and a more or less syste- 
matic account of the Saiva Siddhanta Philosophy, 


Apart from this vast collection of Saiva hymns 
and treatises, there is another group of fourteen 
works in Tamil known as the Fourteen (Siddhanta) 
Sastras. These were written beween 1147 A. D. and 
1313 A. D. by six great seers, They are (1) Tirwuviyalur- 
Uyyavanda Devar, (2) Tirukkadavur-Uyyavanda 
Devar, (3) Meikandu Devar, (4) Arulnandi Devar, 
(5) Manavachakam Kadandar and (6) Umapathi 
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Sivachariar. Meikanda Devar, Arulnandi Devar, 
{Marai Gnanasambandar and Umapathi Sivachariar 
jare known as the four Santhana Acharyas. Meikanda 
Devar is the famous author of Sivagnana Bodham. 


Umapathi Sivachariar of Chidambaram is gene- 
rally taken to be the author of eight out of the 
fourteen Siddhanta Sastras.* A short account of 
his inspiring life is given in the present book. From 
it can be seen that he was a great scholar, philosopher, 
poet, seer and saint. His work, Sankalpa Nirakarana, 
was expounded by him before a learned gathering 
in the thousand-pillared mantapam of the Chidambaram 


temple during the Ani Tirumanjanam festival in 
1313 A. D. 


Tiruvarutpayan is indisputably the work of St. 
Umapathi. The name means: the book which ex- 
plains the Fruits of Grace. ‘The treatise consists of 
ten chapters of ten couplets each. A clear and 
Ìcorrect account of the Saiva Siddhanta Philosophy 
Bess religion) is given in the 200 lines of this 
well-known work. The first five chapters deal with 
the Divine Grace, and the “next five. with the fruits 
thereof i. e with the benefits accruing from its 
operation. The nature of God, of souls and of Mala 
or the principle of _darkness which envelops souls 


* Researches made recently by Mr. S. Anavaratha Vinayakam 
Pillai, late Tamil Reader of the Madras University, have brought fo 
light two facts: (1) that Unmainerivilakkam one of the eight 
Siddhanta works usually attributed to St. Umapathi was not really 
written by him, but by one Sikali Tattuvanadar and (2) that 
Tugalarubodham by Sikali Chirrambalanadigal of the 14th century 
originally occupied the place of Unmaineri Vilakkam in the Fourteen 
Sastras; He came in the spiritual line continued by St. Umapathi. 
and his samadhi with those of his 63 Disciples is to be found at 
siddarkadu about a mile westwards from Mayavaram Railway 
Junction. Thus the total number of authors of these ‘siddhanta 
sastras will haye to be taken as Seven, 
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is explained, along with the relation of God to the souls 
and the material universe. The nature of Grace 
and its mode of work to purify and redeem souls 
from the clutches of Mala are then dealt with. 
And finally, the means of attaining salvation, the 
nature of salvation, and the life of the Jzvanmuktas 
i. e, those who have attained oneness with God 
but are still in the world though not of the world. 
The last couplet of Tirwvarutpayan has been rightly 
singled out by the translator for special notice. It is 
shown how loving and compassionate the illuminated 
souls, the Sivagnanis, are towards weak mortals. 


Niramba Alagiya Desikar, one of the commentators 
of Sivagnana Siddhiyar, has written a commentary 
on Tiruvarutpayan as well. Another commentary 
known as Asru (chintanai urai) was printed 
for the first time in 1934 in the edition of Siddhanta 
Sastras, published by the Saiva Siddhanta Maha 
Samajam, at Madras. The name of the commentator 
is not known. ‘The fullest, clearest and most help- 
ful commentary written in recent times is that aul 
Sri 5. Sivapadasundaram B. A.» of Jaffna, 


This great little book has been translated into 
English by the late. lamented scholar J. M. Nallaswami_ 
Pillai B. A., B. L- His services in the cause of Saiva 
Siddhanta will always bo remembered with gratitude. 
He was among the few who have so far sought to 
present Saiva Religion and philosophy to the seekers 
after truth in other lands besides Tamilagam, 
through the medium of English. The value of the 
present translation is greatly enhanced by its copious 
and helpful notes. Mr. Pillai’s special note on 
chapter VI appended to his translation is highly 
instructive, as it brings out very clearly the funda- 
mental difference between Monism or Hkatmavada 
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commonly associated with the name of Sankara, and 
Saiva Siddhanta. 


In the new world-order, it is absolutely essential 
that the old barriers, claims and prejudices which 
have so long stood in the way of realisation of 
human brotherhood give way. Then alone will . the 
Love and Purity of God shine through the lives of 
men and women all over the world 


in a rapidly 
increasing Measure. 


Then alone the ancient Confucian 
Motto, “ Under heaven one family”, and the Tamil 
poet’s vision “wr HGT wires Gami” + and the 
Tevaram saying “srl G65 UVD i iD arGowrTu 
Seve” f will no longer remain empty dreams. 
One of the most essential things to be done to 
quicken the pace of progress in this line is to make 
available to others, in a spirit of love and humility, 
the best treasures of the wisdom and ‘spiritual ex- 
perience of its men who have realised God, and to 


receive with becoming respect such gifts from others 
for careful study and assimilation. 


The translations in English of some of the great 
works relating to Saiva Siddhanta which, according 
to Dr. G. U. Pope, “is the choicest product of the 
Dravidian intellect” will form a - welcome contribu- 
tion to the world’s common pool of spiritual know- 
ledge and understanding, 


The present head of the illustrious Saiva Mutt 
of Dharmapuram and His immediate predecessor have 
sensed the spiritual needs of the times and they 
have graciously arranged for the publication of 


* All towns and cities are mine own. All men and women 
are my friends and relatives, 


+ The Lord who alone is the fathor and Mother of all living 
beings. 
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numerous works in Tamil. The present Adhinakar- 
thar, His Holiness Sri-La-Sri Subrahmaniaya Desika 
Gnanasambandha Paramacharya Swamigal, has, begun 
the publication of rare works in English of Saiva 
Siddhanta. J. M. Nallaswami Pillai’s translation of 
Sizagnana Bodham has already been reprinted. His 
translation of Sivagnana Siddhiar is expected to 
come out shortly. His Holiness has given us in 
advance the present smaller treatise which is also 
of inestimable value. The sincere thanks of all 
lovers of truth, peace and good-will among men are 
due to him for this gifte It is to be earnestly 
hoped ihat, to meet the needs of modern enquirers, 


His Holiness will arrange for the preparation of, 


more works on Saiva Siddhanta in Engligh, and also 


for the translation into Hindi, Urdu, Telugu, Kannada, 
and Malayalam of the great Saiva works locked up| 


in Tamil. 


Vellore, L: 7 
Say wey S. Satchidanandam Pillai. 


PREFACE 


(1896 Edition) 


mHE first few chapters were published in the pages 
le of that able fortnightly magazine ‘‘ Brahma- 

vadin, ” and the whole book is now published, 
at the earnest request of many lovers of Siddhanta. 
I have again tried to bring out and emphasize the 
peculiar characteristics of this philosophy in my notes; 
and the references. and suotations from the Bagavat 
Gita will show what great resemblance there is in 
language and thought between the two, that is, 
assuming that there is any difference between the two 
at all. In fact in the same way, as people talk of the 
Siddhanta, variously as being Sankhya, Yoga or Gnana, 
as being Dwaita and Vishistadwaita and Adwaita, so it- 
is people talk of the Gita at one time as Sankhya, at 
another time as Vedanta and so on. The peculiar 
features of the Gita are its doctrine of Grace and 
| Love, its clear exposition of the relation of the three 
)Padartas, its clear distinction of man (Atma, Purusha 
land Anisa) from ‘another’ (Paramatma and Parama- 
| purusha, Isa and Maheshwara) and the absence of that 
|dogmatic assertion that there is no individual atma 
[and atma is God; and these are also the peculiar fea- 
| tures of the Siddhanta. Those who could see in the 
mystery of the Lord’s Viswaswarupa in the “ Sataru- 
driya,” and Chapters ix, x and xi of the Gita, the 
Supreme Hindu Doctrine that God is all and not all, 
will not drag this doctrine into the mire. ‘This 
whole universe is pervaded by me in an unperceived 
form. All entities live in me, but I do not live in them. 
i Nor yet do all entities live in me.” The connection 
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between the Gita and the Siddhanta, will be best 
understood by ascertaining what was the historic and 
ancient form of Religion and faith during the time of 
the Mahabharata ; and the passages from Mahabharata 
and other works and the opinions of Dassen and 
others cited in Muir’s Sanscrit Text Vol. iv and the 
author’s own conclusion leave no room for doubt in 
this matter, that the form of religion was essentially ) 
Saiva ; and of course, it is needless to point out that 
no such name could have come into use then, as there\ 
were no other conflicting creeds to distinguish it from. A 


I have given the Tamil text also at the end, as it 
will enable those who could read Tamil, to read at) im 
the original and appreciate the beauty of language 
and style which is wholly lost in a translation.* 


CHITTOOR, } 


28th November 1896. J. M. N. 


* In this edition, the Tamil text is given in the body of the 
translation itself, and the notes given at the foot of each page hava 
been printed immediately after the rendering in their proper places 

— Editor, 
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INTRODUCTION 


(By the Translator) 


dhanta Sastras, and the author, one of the 

four Santhana Acharyas or Saints and ex- 
pounders of the Tamil Philosophy. Though he is the last 
of the four Saints, he is the author of eight out of the 
fourteen Siddhanta works, the most important of 
which, Sivaprakasam or ‘Light of God’, was translated } 
more than 40 years ago by the Rev. H. R. Hoisington 
of Ceylon and published in Volume IV of the Journal 
of the American Oriental Society. In Southern India, 
the Divine Songs of the Great Saints, Gnanasamban- 
dha, Vakisa or Appar, Sundara and Manickavachaka 
are popularly and properly known as the Tamil Veda 
and Professor Sundaram Pillai, m. A, in his bright 
little brochure on the age of Gnanasambandha, aptiy 
calls the fourteen Siddhanta works, the Tamil 
Vedanta or Upanishads. And there can be no doubt 
that we have in these works, the brightest and largest 
gems picked out from the Diamond Mines of the 
Sanskrit Vedantic works, washed and polished and ! 
arranged in the most beautiful and symmetrical way } 
in the diadem of Indian Thought. 


Ser work in question is one of the fourteen Sid- 
A 


Coming to the author, I might say he was the 
leading Light in Philosophy, Religion and Literature 
about the close of the 13th and beginning of the 
14th century A. D. That he was as great in spirit 
as he was in intellect, there isno doubt. Though he 
ranked as one of the Holy Three Thousand Brahmins 
of the Sacred Shrine at Chidambaram and the most 
learned of them, he did not disdain to become the 
humble slave of MaraiGnanasambandha who was 
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third in succession from the Great Meikanda Deva, 
and eat the leavings of his master’s leaf, for which He 
was persecuted by his caste and made to live outside 
the limits of Chidambaram, in a place called Kotra- 
vankudi. Though he was learned in the Veda and 
Vedanta and the Great Bashiams, he did nob disdain 
to interpret these truths to the common people, in 
their common language. His spirituality was soon 
enough recognised, and the very same Brahmins had 
to call him back again to.be present at the opening 
jceremony of their grand Annual Festival, Arudra 
(Darsan, and one of his short works called « Kodikavi ’ 
was composed on this occasion. And he wrote the 
History, of the Temple (Chidambaram) called ‘ Koil- 
puran’ in Tamil. This work is unsurpassed in ele- 
gance of diction and style. He wrote a brief summary 
of the ‘ Lives of the Saints’, “Peria Puran’, and wrote 
the life of the writer of the ‘Lives of the Saints, ’ 

Sekkilar, and a book on the discovery of the Theyaram 
aad seyeral other religious works. His great work 
in Sanskrit is his Bashiam or Commentary on the 
Paushkara Agama,* still in manuscript and preserved 
in the Library of the Thiruvayaduthurai Mutt. This 
is represented as a philosophic work of very rare 


_merit- That he was an able dialectician is manifest, 


from the fact recorded in his ‘ S nkarpanirakaranam ’ 
and the work itself. This book refers to a disputa- 
tion which he had during the Ani Festival in Saliva- 
hana era 1235, with a number of learned men of 
different TI and the arguments advanced by 
them and the replies given by him. The arguments 
are so well turned and logical, that- 'as the preface 
itself sets forth, it isthe book for the Tamil Student 


of Logic and Philosophy. I have already referred to 


“ This has since been published at Chidambaram by late 
Sri Parasakti Ambalayana Navalar of Jafina. ~Editor, 
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his freedom from the trammels of caste; and that he 
was as broad-minded in the lines of thought he pursued, 
is manifest from the dictum he lays down in his — 
preface to ‘ Sivaprakasam’ namely ‘that every thing | 
old is necessarily not true and that every thing | 
new is necessarily not false.’ He sets forth in stanza 
7 of the same work, to what School of Philosophy 
he belongs. All philosophies, in the main, attempt 
to define the relation of God to the world and to 
justify his ways to man. As such, our philosopher 
says he is not an Abeda Vadhi, (Idealist and imaterialist) } 
who asserts equality, succession or causation 
between God and’ the world. Nor is he a Beda 
Vadi (Realist - Dwaithi) who asserts co-existence, 
entire separateness and difference and externality of 
one from the other; nor a Bedabeda Vadi (Vishis- 
tad waithi) who. asserts to-existence or co-inherence 
of two things. He is none of these, but he is an 
Adwaithin, & Vedantha Siddhanthin, who postulates a 
relation the nearest parallel or analogy to which is | 
furnished by the relation of body and soul (2a | 
2u9i) and the relation of the eye and the sun as | 
involved in an act of perception.” Coming to the 
work in question, it is intended as a companion 
volume to the famous Kural of Thiruyalluvar, which 
deals with the first three Purusharthas or Supreme 
ends of Life, namely Dharma, Artha and Kama and 
left untouched the debateable ground of what is 
regarded as the highest of all ends, namely Moksha- 
not that Thiruvalluvar was unmindful of the last and 
did not wish to inculcate the Love of God and the 
Worship of Him in all love and in all spirit. He 
pertinently asks, in fact, in his very first chapter, 
“What is the use of all learning, if it does not lead 


C * Tt is usual to add a third analogy, the relation between 
soul’s power to know and the eye’s light. | —Bditor. 
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one to the Feet of the Supreme Intelligence?” In 
. (fact, the first chapter condenses all his views of God 
{and his relation to the world in 10 couplets; and 
| what is comprised in one chapter and in 10 couplets 
of Kural, this work expands into 10 chapters of 10 
‘couplets each, the verisfication adopted being the 
same; and the very first verse of the latter follows 
the language of the earlier work. The work is called 
the Light or Fruits of Grace or the workings of 
Divine Love, and the fourth chapter, which follows 
the exposition of the Three Padartas and their 
relation to each other, jg devoted to the discussion 
of the nature of Arul or Diyine Love and its greatness, 
and how it influences men who have felt its touch 
is described in the last couplet of the book. 


“sro se SMart guiseGgASs SESE 
Gace gs Sar We.” 


(Out of the depths of their Love, they are troubled 
and tossed about for the sorrows of their erring kind). 


The further merits of fhe work can only be 
appreciated by its thorough study and the translation 
of the work will be published in this paper in 
parts. For bringing out the force of the extremely short 
and concise couplets, I hava added short notes. 


PUBLISHER'S NOTE 


The English rendering of the text of the 
original zs = printed zn small pica, and the 
explanatory nofes added to the rendering by fhe 
translator, in the 8 point type. 


HoT LIF) M FHLB 
INVOCATION TO GANESHA 


f pS FIFE BO D BEE Ter D 
| SDGO FPEM STH. 

For one who worships Ganesha, the arts and 

philosophies are not things which he need labour to 


learn. 


DHUH HET 
THIRUVARUTPAYAN 


UPH oo Darin 
CHAPTER I 
BUDS Pw 

NATURE OF THE SUPREME 


DASI BuifCure ADUA GT (Bl (LD 
AEANYA_MmD ADAD DME gs. CJ 


1. Like the letter ʻA’, the Incomparable Lord 


is all intelligence and pervades everything without 
change. / 

The incomparable is here compared with the object of 
making the student comprehend the subject more easily. He isat 
the same time told that He is incomparable (sñ). 

The points of comparison are:— 


(a) A (æ) is the first letter and the primary sound pronounced 
by the mere opening of the mouth and without any modification 
of the organs. 


(b) All other vowels are its modifications and without its aid 
none of the consonants can be sounded, 


(c) It loses its form when in conjunction with the consonants, 
as in (a) 


In the like manner, God is the first cause. He is the Life of 
life. -He is, Without change, He becomes non-apparent when in 
union with the world. 


Here the points of resemblance cease and the other words in 
the couplet indicate the points of difference. 


(a) ‘A’ itself requires a human intelligence to utter and there- 
fore is inert, unintelligent. 
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God is all Intelligence (apona). 


(b) ‘A’ is a mere human breath; God is the great Breath 
giving life to all breaths (erm @b). 


(c) ‘A’ can be pronounced separately and in conjunction with 


other sounds. 


God is always inseparably connected with the universe of souls. 
and matter (Pig PP h z). 


This inseparable relation of God to the universe is what is 
called Adwa: tam, and I have pointed out in my notes to Sivag- 
nanabodham’, how apt an analogy is furniseed by vowels and con- 
sonants (e.u3iGiowi) in addition to the two illustrations of soul 
and _boay, and eye and sun already referred to above. His nature 

, can, only be understood by understanding his relation to ourselves, 
c. f, “Of letters the letter ‘A’, I am,” “Having pervaded the 


| Whole universe with a portion of myself, I exist.” Gita, 


Iwn wr2uitsor Frog SGDF ED 
Uceardorer eres LI ror. 2 
, i Z 
2. The eternal souls will attain Divine Nature 
| by His Arul Sakti (Grace or Love), which is one 
Al with our Lord. 


The jsoul is here called eternal or unchangeable as in its 
| essence it remai the same, though its form and Karma in the 
| mental and animal planes are continually changing. Lytton in his 
` "Strange Story’ compares by a happy thought, the soul to a steady 
white central light and the mental (Anthakarana) and animal or 
sensory planes to ever changing red and blue lights surrounding the 
central light “As a lamp sheltered from wind, flickereth not??— 
Gita, 


Sakti is the Chit. of the compound ‘Satchidanandam’, ‘This 
Sakti is the power of Sat, ‘That which exists’ or its other ext, 
in. which aspect alone, God is manifest to the world and all created 
į; beings, and the relation of God to the world is made possible by 

} this ` Power in its aspect of _Intelligence, Chit or _Gnanam or .Grace 
or’ _Love. In His aspect of “Divine "orce, ‘or energy, Kriya Sakti, 


| He acts on Maya or Mulaprakriti_ and starts creation or evolution, 


Honte God is called ‘Gnana-Kriya-Swarupan’. 
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QUGMUEGD POTD Gurg GH GUDD Ar 
AGUES PELIT TÈT. a 


3. In His greatness, in His subtlety, in His 
boundless Grace, in the priceless benefit He confers 
on man, He is beyond all comparison. a, 


He is great and subtle and hence called Brahman; He is all 


Love, and hence called Sivam; He is beneficent and hence called 
Sankar. 


Greatness and littleness are terms derived from quantity and 
hence relation to matter. He is the greatest of the great as he 
must ;_ envelope: _ everything. contained in space, He is least of the 
feast as He must be present in the least conceivable atom. But 
the terms do not describe His real nature and hence liable to cause 
error in thought, and these are not correct terms to describe what is 
Pure intelligence and All Loye. Hence the superiority of the terms 
Siyam and Sankar. In no other religions, have we specific terms { ie: 
naming God as An Love and All_ Benevolence. 


AER rouh AEDT FTAL BIBLI o 
Gurig baAyw Curaerei 11a. P 


4. He it is who originates everything, sustains 
it, and when everything is destroyed and resolved 
into its primordial Mala, He alone remains, the last 
refuge from which there is no return. \/ 


God is here shown asthe author of Panchakrityas, Srishti, 
Sthiti, Samhara, Trobhava, and Anugraha. It is further implied 
that these e functions are not different and carried on by different 
) Beings “and : at different times. The first three involve mere change, 
| Samhara; the fourth is temporary rest and the fifth is Steal 
rest in Bliss. The ordinary conception of the Trimurthis do not ! 
(= a place for the last two functions of the supreme. 


The Upanishads distinctly recognize Brahman _or Siyam as 


Thuriyam, the fourth, ‘‘Chathurtham,’’ *‘Adwe itam” ‘‘one_ 
aà second”, 


“Siyam adwaitam santam, chaturtham manyante’’,—Rama- 
tapani Upanishad. 
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AGI OGoajib ANETE Bao id 
2 mub LUT D oer. @ 


5. He is a Rupi (one with form),.an Arupi 

2 (formless) and He is a Ruparupi (one with and 

without form). To the wise, He is Pure Chit, 
Gnana or Intelligence. 


God is capable of all these forms which are assumed for the 
sake of man inasmuch as He is pure Intelligence, 


His form is 
not of matter, material. 


Form and Formless are often misunderstood 
as being equivalent to Personal and Impersonal, Matter is 
also formless; to deny to God that he can take form is to deny his 
omnipotence and limit his nature. The distinction is from our 
stand-point. When we begin to identify him with anything we can 
know, from the lowest tatwa to ourself (Atma), 


then this is personal 
and anthropomorphic. When you bs 


nd regard these merely as the 
symbol, there is: no anthropomorphism, The distinction does not 
rest on your calling the Supreme, ‘Siva’ or ‘Sivam’, ‘He’ 


or ʻit’, 
God has form, is formless; He is he, she and it; He is personal and 
impersonal and yet none of these. To regard God as Satchidananda 


(Somskanda, Sa,_ 


uma, skanda) is not a personal conception. This 
\c 


t includes both Ichcha (will) and Kriya (force), 
and identify this intelligence and will &e., 
anthropomorphic. 


but to compare 
with our intelligence jg 


uar Guile mb ureromingQuict Giovi 
Qwwr sro risar Qn 


Fr 
6. Our Lord unlike the souls which can only 

understand with His light, has no one superior to him. 

YAD ADUT Yours AJUT EG 

UTOL FTEHG wor. cor 


7. To the wise, who approach His feet, He 
dwells in their hearts inseparably as the Supreme 
Intelligence. He has not been comprehended even 
by the Devas. 


Only those, whether among Devas or men, who love Him can 


see Him; and others, though they may be so highly plaged as the 
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Devas, cannot know Him. This couplet shows the way God shows 
| His grace to man- 


TEGO Traub crmuy mer Cursi 
suguygoasa gsrGar gol. a 


8. He is one with Chit and Achit (soul and 
nonsoul) like heat in hot water; yet He is not one 
whith them. 


This is His Adwaitha relation with the world and souls 
| In His relation with the world, He is one with it and yet in Himself. 


Í He is separate and is not affected by the contact and does not 
| suffer any change. 

BEVIN SIGCHI sorconilorrsg OVT 
soso Cure &7 or. i, 


9. He will not be good to those who approach 
| Him not. He is good to those who approach Him, 
Yet, He has no partiality, likes nor dislikes. He is 
called Sankara as He is beneficent. 


The root meaning of Sankara is Doer of Good. His actions 
are not determined by mere whim or caprice but they are deter- 
mined by His own Law. the law of Karma; good or bad is meted 
out according fo each one’s deserts. His mercy and justice are 
thus reconciled. c. f. ‘The same am I amid all beings; there is none] 
hatoful to mo nor dear. They verily who worship me with cre 


| they are in me and I in them’. Gita 29. 


DDP DBD Gr UTU DA g 
warma B Eb woesgi. aD 


10. Yes. Love and contemplate on Him. You can 
know him without doubt. He will never be separated 
from your heart. He is the supreme panacea which 
will cure you of your birth and re-birth. 


This shows, the necessity for the worship of God. 


Arom me Haro 


CHAPTER II 


2 urmo Dew 
NATURE OF THE SOUL 


Uosgorer Cog @msGusrer Cur ayh 
AosG grr HouGuri QETE. lis 


1. The number of those who have been freed 
and of those who are yet to attain Mukti (liberation) 
will equal the number of the days that are past 
since creation and of the days that are yet to come, 
i. e., their number is endless. 


This couplet postulates the existence of innumerblo souls. 


DShuogsrl pansain Ororupracr oor aI 
APOWUNIGT STUD LMT. 2 


2. The souls are divided into those who have 
three malas, those who have two, and those who have 
one only. 


The first are called Sakalas (a class of souls) possessing Anava 
Maya and Karma Mala; the second, Pralayakalas (a second class of 
souls), possessing Anaya and Karma; and the third, Vignanakalas, 
(a third class of souls,) possessing Anava Mala alone. 


Por MAM Got orm dhe APulwvgs HATET 
CINI DOVEST HAMT PEDT. t 


3. All those three classess possess the Mula 
Mala, Anava; the Sakalas alone are not conscious 
\that they are in bandha (bound) condition. 


amtii 


NATURE OF THE SOUL 13 


The other two classes know their inferiority and strive to 
perfect thomselves. Man alone in his foolish pride knows not himself 
and does not strive to know his maker. 


SOILADOMM CTE SAID SVERD OÈ 
Bory. ogi QsTGe Crud. P 


4. Of what avail is that power which confuses 
in dreams, its experiences during the waking state? 


That is to say, soul's intelligence is of an inferior order, 
is limited and not to be compared to the intelligence of tho 
Supreme Being. 


Cf. Thayamanavar. 
“a SuTeow Cut @ ADVETA ADD 
GACuLG x#Maserp Careib—apI@ surih 
Bu cart sS TCT 2 THM FD Coes siCar sajer 
CrQuaéGpi erob Gs.” 


Gur wuier 8 pear pit Yor TTS ÈDI) 
I iOacao Cuis oD! @ 


5. The name “Intelligence” (naj) is really 
appropriate to the soul which cannot understand 
except in conjunction with the senses! 


pofiujis Qed 2vgqw AV B ROT 
Qama Gooicverar Qru ? Fr 


6. What can the light of the sun, and -its 
absence, and the world affect, if there is no light 
in the eye? 


God is the sun, darkness, Anaya, and the soul, the eye. 


is affected by darkness, 


EFZGEEGOSE FTUM SFIZBOUT SÉE Qeno 
BWSSVEH FSET 2u. cr 


The soul is not non-intelligent though it is dependent on God and _ 
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7. The Sat (reality) cannot perceive Asat (un- 
reality.) Asat cannot perceive anything. That which 
is united to both and understands both is sat-asat 
or the soul. 


As nothing lies outside God and as He is pure intélligence, 


He has no necessity to perceive anything as an. object, Asat is, 


object and cannot perceive its subject. Soul is therefore neither 
non-intelligent nor pure intelligence, 


Ommu Quma sd gA erori 
Qurra BwGer ya ? =% 


8. Are there not objects in this world which 
become dark in darkness and light in light? 


These are the eye, the mirror and Akas (ether.) As comparod 


] to the soul, the eye loses its power of seeing in darkness and recovers 


if in light. The others become dark or bright as darkness or light 
surrounds them (Seo further separate note on chapter VI.) 


exuarassr Guroo pohuj AEG 
UIT LOLOT SOOT BTC) B, Sa 


9. Like the owl which cannot see even in bright 
sunlight, the souls (though present in God) cannot 


perceive God, owing to its connection with Anava 
Mala. 


AST MOTH LD YB OOD uIT Gar —IAwer@gsfha gH ) 
oo porGarer Weer e-r ! C10) 


10. Oh! when will the long suffering lose their 
sufferings and enjoy Bliss by reaching His Arul or 


Gnan! 


~ 


aparazyin Sarin 


CHAPTER UI 


Q)apsirinso Hew 
NATURE OF PASA OR. DARKNESS | 


BIO MND UGS owed EOT Genwi 
QAM Osaem miib Be. 5 


1. The everlong misery of death and brith, and 
Eternal Bliss and the Presence of Divine Grace 
are all veiled from us by Anawa Mala’ without 
making its own presence felt. ; “a my 


Compare with this, Chapter 13. Gita Verses 4,°5 and 6, which 
describe Maya (Kshetra) and Verses 7 to 11, which distinguish 
Gnana from Agnana (Anava). s 


Qumar soad Qa@smauja TI 

Qurama ADSD Quragzor. toe 
2. That which hides all objects and makes them- 

appear as one is nothing but darkness (Pasa or 

Ignorance). 


AGOUTGEGH EMT PWH Hare Brh 
QHALI amiT DF A 


3. The darkness, though it hides everything 
else will show itself. But this Anava Mala wil 
neither show itself nor anything else. 


ATD oor@QerrofiGur tora? eo A ° , 
Bear maraj kar Baar. Š P 
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4. This darkness lasts to this day covering the 
soul only, though it is present eternally with the 
supreme Light in the soul. 

LIWO LJ T i FLD) cH LIT DO G WH QL T mlb 
sorar bgs CarTOPS SDL. @ 


5. Though this dark damsel embraces everybody, 
its want of virtue is not perceived by anybody. 


LIT OLT yA or Gr GT 2 r q5 LD uron Os hur s 
SOOO NTS FSI. Sr 


6. Why waste many words? It is by this 
darkness, we are not able to perceive the truth (of 
the distinction of the three Padarthas.) 


The three Padarthas are what are called variously, Pathi 
Pasu and Pasa; Para, Jiva (soul) and Jagat (Matter); Iswara, 
Chit and Achit. 


€ 


QorgarGow PEQUE 2uFfuvGus GUTES D 
Qur ar 2 rG POMPEI Curia. cor 


7. Why is there human suffering if there is no 
darkness? If it is the soul’s inherent quality (it 
‘cannot be removed); If God can remove it, the soul 
itself will perish. 


The first isin answer tothe theory of regarding: the darkness 
as nonentity or miiya and the second to regarding it as an attribute, 
The relation between soul and Anava and Maya (note the distinction 
between these two) is not that of reality and illusion nor that 
of substance and attribute, nor that of substance and phenomena, nor 
that of cause and effect. The simple relation is that of subject 
and object both in their substantive and phenomenal aspects, but 
what this ‘simple relation’, is it is difficult to conceive and explain 
adequately, but it is malted Adwaitha ond the nearest analogy to 
the connection of mind and body (soul and mala) is that of vowel 
and consonant. The relation between substance and phenomena is 
not to be understood as between reality and illusion, ` 
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grt D GUVALA ETT PSDA 
Quer gaa Aw, e 


8. If the Anava is not eternal and became 
connected with the soul at any intermediate time, 
how did the soul get it? Such darkness may cover 
it even in mukti for no reason. 


gim AAD @oisurr Gad arorth 
aor Dib Arwr PHM. To 


9. Even when the dark Anava increases, the 
light of the lamp (Maya) will remove it a little. If 
it cannot, then the darkness cannot be removed at 
any time. 


Darkness can be removed slightly by a light, but can be 
removed completely by the bright light of the sun. The soul 
lying unconscious in the deep waters of Anava recovers its cons- 
ciousness a little when by the action of the wind and wave (Karma 
and Maya), its head is raised above the waters a little and the cool 
breath passes over its face. But it has no hope till the Lordly 
Seaman comes and lifts it into His adamantine boat, i 


a-r DMT AMNEST OO 
MJD SINSE 6 Zl. GW 


10. Like the lamp which loses its brightness 
at day-break before the Bright sun, so Maya en- 
lightens the soul by its various forms of body, senses 
&c., as long as the night of Karma lasts. 


prano AAATTD ) 


CHAPTER IV 


AGM BI Mw 
NATURE OF THE DIVINE GRACE (ARUL) 


* G07 Oulu ZsHHOSFHHX Cuar Gb 
Quram D meeuiag Cure. E 


1. There is nothing superior to Arul in this | 
world, as there can be nothing superior to the 
supreme object of man’s desire. 


Ougées paraa Cusroafurus CTE Ó 
AGES TO ADG AHN. 2 


2. Like the action of the sun upon the earth, 
, Arul is the Great Light which illuminates every- 
| thing (Chit and Achit), and causes souls to perform 
Karma, and to enjoy the fruits of such Karma. 


The sun does not shine everywhere and not even equally. 
| But there is nothing which God does not illuminate and equally well. 


oer 9 Dwr QATO Luru OFT oT MID Beas 
sro Our Fri 4 Veit © ST or. 3 LA 


3. The body cannot know anything as it is 

Asat; the soul cannot understand of itself being 

, ignorant; then how can the soul understand, unless 
`| the supreme Arul illuminates its understanding? 


LTA BTD OTDD BGA 2uIT Zor 
WTUYBLYY AGD wi É Fil P 


| 
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4. Like the fish in the milky ocean, the souls, 
instead of partaking of that heavenly joy (which 
surrounds it), wallow in the misery of Maya. 


ADSG Glmru Muir -ADE aÈ gb 
2 omt LOIT guTir. @ 


5. Like the person who walks his way without 
knowing that his protector is following him, and like 
the five senses which do not understand the soul, 
the soul does not know its Lord. 


smr APurp sTo PAGT T 
LIDI D D2 oor Lr ir 122. Fr. 


6. Like the persons who walk upon the earth 
without knowing that the earth it is that supports 
them, the souls do not understand that it is the 
Lord that sustains and supports them. 


wWevAsOSGs5ri warGsOsGsrr wrr SG srr 
SWOEOSC SIT SCs Bri. [ero tb 


7. Those who do not know themselves, go and 
search for the Allwise elsewhere, just as the person 
who, being on the top of the hill, searches for the 
hill, who, walking on earth, tries to discover it, and 


‘to discover the Akas, while he himself is in it. 


aca gg STAD) TUSD a9 6Bqorrtbd 
SOOT Ss GVA FLOW. ot 


8. The deceitful are like those who feel thirsty 
while being in water up to their neck, and who do 
not see even after day-break. 
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UTM S) Caer ier @ 5) wir dawerGwed tens 
STUUGES ETOD sir. 3 a 

9. Rest the soul on the Blissful Love, after 
subduing your active passions. As the cat while 
on the milk pot, flies ata rat, (thy passions hanker 
after small pleasures). 


c. f. “The objects of sense save those of flavour turn away 
from an abstemious Person, and even flavour turneth away from 
him after he bas seen the Supreme’-ii. 59—Gita. 


Qom ums Deu gd oF gd USSD @)ovr 
Ca bmi PH ens. sD 


10. It is too much to expect Moksha for the 
empty soul, which though in contact with Arul, till 
this day, has not become familiar with it. 


RSD AAATTD 
CHAPTER V 


AGE‘ pes 
THE NATURE OF THE DIVINE “GURU 


AMuTreio1 Loto DSSS BMT ssid 
GMurs bmars Car. 5 


1. The same Lord who, never separate, was 

nee ` , 
sustaining you, unseen, in your bandha condition, 
appears as the visible Guru. 


HEDAVOGCTUWS GNAT or pI 2) 5 Gor & 

FESS sro GI Sr ? ion 
2. Will any persons other than intimate relations 

know the secret disease afflicting a person? 

AGMT aimsurce AHNA uss 

Guigay4r x#3Wamrnr jal? TE. 
3. How can the world know Him who, without 

being known, came down to breathe his Grace? 

Quru@gen1i Abs Qur Duv ir Gur gut 

Gow QrexrG@b sr@pr We. Map P 
4. The ignorant with dark thoughts cannot feel 

the Arul and see the Arul Guru. 


urie LTEMA UMM 94.55 Herb 
GuriicmuQuerés aT ept Lad, @ 
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5. The world cannot know that His human form, 
like a decoy, is assumed for snaring men. 


c. f. Gita, Chapter ix. 11. 


TUSOS rui QEV SAUD AWE 
sosul Garr h BAT. Fr 


6. Cease thinking, ‘Of what use is He to me?’ 
Who can learn anything, as the Shastras themselves 
require the Divine Guru for their elucidation? 


ILS GoD UTasoicr LEEGID 
aL AG or GCuroi Gar BT cr 


7. The magician who chants the mongoose mantra, 
not the mongoose itself, will remove the effects of 
snake-bite. Accordingly, the look of the Divine Guru 
dispels spiritual darkness. 


YEVG SHOAH YEGA Gas Hed 
FEVTSG WEEG BTA- <4 


8. To the Vignanakalas and Pralayukalas, 
the Lord will show His Grace without assuming any 
form, To the Sakalas, who have got rid of their mala, 
He will show His Grace assuming a human form.* 


BT 9 our r Grevevirth enib Qm a aen b 
Guy Damer TTT SB LG or. Fe 


* The following interpretation seems to be more in comformity 
with the original:— 


The Supreme Being Graces His Divine wisdom to the vijnana- 
kalas intuitively, to the Pralayakalas by manifesting His natural 
Divine-form and tio the sakalas by working through a perfected 
| sul, viz; Guru, — Editor, 
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9. Who will know the truth, ifthe Bliss conferring 
All-wise does not come down (as the Divine Guru)? 


Hrorin QarsrpyAus wer ooluIGtd y & DSE AYET 
OITO PAU cig er. sD 
10. Gnanam can arise without the Divine Guru, 


if the pure sun-stone (crystal) can emit fire without 
the sun, 


Sab —1HDasroib 


CHAPTER VI 


Pupo Cpa 
LIGHT ON THE PATH 


GW QMeEXaracr Carre Carrgwv 
Ga. Ot Ben, FR Oar Ero. EJ 


1. When the unequal good and evil become 
balanced (Iruyinaioppu), the Lord’s Grace descends 
on him. 


c. f. The man whom these torment not, balanced in pain 
jand pleasure, tranquil, he is fitted for immortality. Gita, ii 15. 


Taa AGa DapcraGintd Dr) air 
LIQ AA uI. - 2 


2. The one God, the many souls, the dark 
Anava, Karma, the Suddha and Asuddha Mayas, all 
these six are eternal. i 


c.f. Know thou that Prakriti and Purusha are both without 
beginning’, Gita xiii, 19. F 


Qrir ahb QF mujh CFruurapid Cara Dh 
2 INA L MTT MIT T o L 


3. To be saved, understand you have got to face 
the soul performing Karma, the performed Karma, 
and their effects and the Lord who actuates Karma. 


c, f. Verses 20, 21 and 22 which express exactly the same 
ideas. 
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zao urr Urap PHASES 21 IDO 
asror2 orian Ctomrorupio SILD. P 


4. As the soul vivifies the body, so it is that 
the embodied soul is vivified in union with the 
Supreme Intelligence. 


STAD UVI ME SrODDE D PTDL Glo 
Quro mbur Loes wh DDI Lp. @ 


5. As the crystal reflects itself and several 
colours in the light of the sun, so the world is related 
to the Light of the Lord. 


These 3 couplets show the way of God in dealing with the 
world, in 


STAL TVN STENO suU erens B20 
Sori ve Bow QSTA. Sr 

6. The intelligent soul can see through the eye 
only in union with the Supreme Light. 


Otherwise 
it cannot understand. 

c. f. “Even performing all actions, 
He, through my Grace obtains the imperi 
Gita, xviii, 56. 


always depending on me, 
ishable and eternal seat’? 


yamArucd COD ysemH@QewvGurd Merr 
DAFU FTG wo). or 


T. As the senses obey the lower passions so consider 


your acts as those of the Lord. 


c. f. Dedicating in thought all actions to me, be constantly 


| given up to me, placing your thoughts on me’, Gita 18, 57, also 


3-30 


PAGE põrub D MDE Bappi DU 
urpres Omi eÈ BBN OTe en 
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8. . Don’t try to fathom out the Supreme Intelli- 
gence. Don’t try to think out the one in your nind. 
Don’t try to see it before YOU (as an object). Then 
perceive the Light which enlightens you. 


sHGu AS ywa wori ror 
emGu gofuris porh. em 


9. Feel the resulting Bliss as thy only sensation, 
and lose thyself in the only Light of Wisdom. 


SIL. CUSTA ENED ETE LV 
Qaare ug. Cu@aresr 19-05- sD 


10. Perceive the light as It manifested Itself to 
you; and that so, the darkness may not cover you 
again. Remain as you were lost in the Light. 


TIpTiD 1 HsTTLo 
CHAPTER VII 
2 urma iets 51d 
ATMAPRAKASA 


STA port FHSTGC Oervonrnr | Osr peu V 
BTA Apr HOGS BID, E] 


1. None need advise any one to seek the cool 


shade. This is the way the soul becomes one with 
That. 


The person under the burning sun has his shadow cast down |} 
(preserves his individuality) in addition to the sufferings. Under | 


the cool shade his own shadow is lost and Bliss is obtained. 


BSGBSEGD WTVET Vb OESE D Sob 8@6rh > 
95 52 B% BIO FAI ES Wor. 2 


2. The sweet milk will taste bitter during bilious 
affection, The tongue will recover its taste on 
recovering from the malady. 


You don’t call the malady and the bitterness false or mitya. 
But where are they after the remedy is applied? The bitterness 
was not present in the milk nor outside the tongue nor inherent in 


it. This is the way of attaining Moksha or freedom. Similarly 
the presence of snake in the rope and silver in the shell. The defect 


- should be traced to the eye and it is not outside it nor inherent 


in it and while the defect lasts, it is true. 
ETTU PUIG D Erga BET 


arura eresrer I? a 


3. Oh! for the day, when the Atma will lose the 
sin of fancying itself as the seer, while it sees only 
in its surrounding darkness with the aid of the light. 


| 
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Nobody could say that the inability of the eye to see in 
darkness is no inherent defect of the eye, and that it is -all an 
illusion that the eye cannot see in darkness, which illusion will vanish 
when the eye fancies it can see in darkness. Then again you have 
to distinguish this defect of the eye with the surrounding darkness. 
That this is separate from the darkness is shown by the animals of 
- the feline species being able to see in darkness. And except with 
the aid of the lamp or sun, your own eye cannot sce. nor drive 
f away the darkness. This inability to see without the light is what 
distinguishes the freed Atma from the Paramatma and this inabi- 
lity is part of its nature. The calaract of the eye and the darkness 
stand in the place of ignorance or Avidya, which is not part of the 
inherenf nature of the Atma and yet is not outside it, This ignorance 
or Anda or Ahankar or Avidya bas again to be distinguished from 
Maya, the material cause of the universe and the body which as 
they evolve bring out the soul’s intelligence into play little by 
little, as the lamp helps the eye in darkness but fades away before 
the rising sun of Su preme_ Tntelligence. 


Gude uo sri è Qr Buje Qua ager & 
Aamir SF Or Duns Ouungrer wines 


C. f- The undiscerning man 
Standing, sees the agent in the i 
Gita 18-16. 


who being of an unrefined under- 
mmaculate self, sees not rightly, 


paud Baez PGMS Fie) TELD 

Qsoa Oxorfusr i7- Que. P 
4. To the enlightened and the ignorant, the 

distinct light and darkness are one and the same thing. 
To the blind, both li; 


The man with perfect si 
darkness cannot see dark 


ight and darkness will appear as darkness. 
ght though he could distinguish light from 
mess in the presence of the light. 


DL Es h 556050 GETTE EVTV 
TOLAE oium Beir gy ? @ 


5. Except the really loving who could approach 
Him now, who carries all the burdens of others ? 


Herein is indicated the true basis of the doctrine of vicarious 
atonement. If one regards his actions as those of the Lord as 
directed in the 10th Sutra of Sivgnanabodham, be becomes freed 


of the result of his Agamya Karma, whatever he might do, and the 
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Lord takes on his burdens. But till the Jiva attains to this con- , 
dition, he must bear the result of his own Karma, c. f. He who | 
has no fecling of egoism, and whose mind is not tainted even though 

he kills all these people, kills not, is not {fettered by the action.” 

Gita 18-17. 


AF OLAawgaa DASD A DEUT S 
HGA CurularGe), QF. Fr 


6. When a thief fraudulently. walks away with 
a treasure-trove, say, was the other sleeping or awake? 


saig BipvuQesrapid posub ZDU 
Gina isur Sear PT . Gr 


7. As the crystal pillar throws no shade when 
it comes wholly under the rays of the sun, lose yourself 
in That, and your darkness will disappear. 


2 DWISHO Gur PHS UJ UUU 2 r DILI oT 
BOs AGANT dv. =) 


8. As the holder of the lighted torch intent on, 
finding a thing stands behind the light, so, to stand | 
behind the Arul, is the true path of uniting thyself | 
to the Aral. 


Qdyvep Phs- Osean A pQ isu 
BOVA STOA FOG ? To 


9. If That is perceivable by you, by your five 
senses, Where are you and where are the five senses, 
except in the presence of That? 


srGw SGOD SAYU @ Maw S 
arGin Qury ASD ? D 


10. Could a man fancy that he had himself forced 
(one who is able to confer a benefit Himself? What is 
he before the Lord (Whose grace he attains)? 


STL LO TUD ADT TD 
CHAPTER VIIL 


Qir esv 


THE NATURE OF SUPREME BLISS 


QILD georuri GA rap fer 
AGUT PA yG Gor. EJ 


1. He who places his self behind. the Light 
of Truth, arising out of darkness, attains Bliss. 
He who places his self before ‘it endures pain. 


Qut DLSU QST LIDT O) tyor D 
PHUT PAD 2 ion, C, 


2, How can two women attain pleasure? Pleasure 
is derived in the mutual love of man and woman. 


Qoupiar crurgianirs, Bub AWENE 
Qeauser wor SA Me. m 


8. The Lord confers Ananda on those who 
reach Him. As He is Ananda-Maya, He does not 
enjoy Himself. 


STUNGU D AY ADU STEB Gaim ole h 
mL NE FEDE QBN. P 


4. As the two words composing ‘s7_%’ appear 
as one, so consider your union with the supreme 
Bliss as one. = 


THE NATURE OF SUPREME BLISS ol 


PAT OP BILD PT OP Dy oor L_ir Qy ud PTFQUYTC Si) 
GT 6ST (Cap ov Dest Door rom Bid ov. i @ 


5. If the Paramatma and Atma are one, then 
there is no union in Moksha. If they are two. no 
such distinction is perceived in Moksha. Therefore, 
they are neither one, nor two. 5 


This is the true definition of Adwaita. 


2- Dmi CUNGEGEL PUE MDDr yA 
UDE ADAP Lob. Sir 


6. Those who attained to Moksha, and to the 
Samadhi can never be separated from the Supreme. 
Those who have lost their speech have attained to 
freedom from births. 


Guubgpear gms Soren IMSG araj Qo p 
bapar pics Qsriumg ov. GF 


7. Till you become like aman possessed of the 
devil, donot perform any actions (of your own will). 


pr QLI Gs ear 2 pers GMU wor gi 
soru DUCT MsU QUAU O sro. <9 


8. Those who have attained to the Glorious 
Truth, feel nothing but the resulting Bliss and not 
the means by which they attained to the end, just 
as the sleeper drops (unconsciously) the thing held 
in his hand. 


The freed drop the Sadhana one by one unconsciously and not 
wilfully as they attain to the Sadhya or Palan. How foolishly do 
the half-educated think they can get on without the forms of 
Religion and how conceited they are in thinking low of such forms! 
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9. Lo! the Bliss which results when the relation 
| of Gnata, Gneya and Gnana are completely lost and 
_all become one! who can describe it? 


Qader QAoiOgarns German Gr_ov Qer yim t_mid 
wort, AGU AF, BW 


10. The supreme Happiness of Moksha one will 
attain even now, if he possesses (undying) love, as 
Love is its very form. 


THE TRUTH OF PANCHAKSHARA = 


AGH BT RID Bl ower apo Aor gin gp Hoar 


Qura Osu LAT. 2 


1. The Agama and the Veda and other Shastras 
only explain the truth of Panchakshara- f 


QunsgQ MFL GF LS VLOT onus ga 
2 08 MHD Quars ds IGT. di 


2. The Lord, His Sakti, Pasa (Anava), Maya 


and soul are all comprised in the Pranava. 4 
A a e AE E 


paar maTi PHUT POIT wT D 
arasi grorsOGa srQ. e 


3. The Lord’s manifestation in nature is on one 
side, and His Divine Manifestation on the other side; 
and look for the self in the middle. pee co FA 


pe se 


7 


> 


PSTD IDs $ 
2 CHAPTER IX 
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| 

aunn Gina wama Barrar Aas Db 
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4. The self is pulled down by its Mala and Maya 
and when it gets rid of its Mala, it will attain ` 
Divine ` nature. 
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5. Pronounce the Panchakshara with Si as first 
syllable; you cannot get rid of Mala by pronouncing 
it with Na as first syllable. 


hn E 


ATD ADTI AÈGET AJEA 
uror gs Gopa ubp !* Tr 


6- ‘The “habit of pronouncing it with Na as first 
syllable is alas! begotten by not considering what is 
the true support. 


ADAPS Wor my GeG@Guw Laid 
ODDE pgb 19. Gr 


7. If you pronounce it with Siva as first syllable 
your births will cease. ‘This is the proper way of 
pronouncing it. 


anh umumy phaigh o DDC 
BAD 2 HUULTE AJE. + = 


8. The syllable “Va’ will lead the Soul (Ya) to 
the Lord (Si) and confer Bliss. This Arul (Va) is 
the spotless form of the Lord. i ae 


* The interpretation may be worded thus:— 


Adore and pronounce the mystic letters as above (i, e., with 


Sivam as first); it is the real support, It is pitiable not to 
heed it, and to continue to pronounce with TViroda-Na-as first. 
: — Editor, 


+ The latter part of the couplet may be taken to mean that 
Va(a1) itself becomes the soul’s form as well, — Editor, 
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QBAVEeT BELID Aur SCHON GOV 
arAuGeat_ A DONS UPES. c3 


9. The soul (Ya) will not stand between Thirodana ie! E 
Sakti (Na) and Arul Sakti (Va). By the Grace of 
God, its proper “place is between God’s _Arul (Va) ei tv 
and God (Si). ee 


cram wms Quid Bact AES 
Aver UBU Moor GH). E772) 


10. Thus all the various means (Sadhana) are 
declared, so that thé self may not be separated from 
the Lord’s Grace- 


USS JASTIN 


CHAPTER X 


ABT SGSZriT Boston ww 


eee AES 


THE NATURE OF THE SANCTIFIED OR 
JIVAN MUKTAS 


PIG CWT ias oor LER 2 oars ger QaQur@wes 
BDUMGUTIG Cogn AFT ? anes 


1. They sleep, hid in the bosom of the Supreme 


Intelligence, the Supreme Bliss hid in their hearts, 
Why need more words? 


c. f. Mindful of me, their life hidden in mo,......ever conversing 
about me, they are content and joyful—Gita X, 9. In them out 
of compassion, dwelling within their self, I destroy the ignorance 
born darkness by the shining lamp of wisdom’ Gita x. 11. 


Beer Pad Smr is arribO STAD Cures gar 
QasOsri) gx Gowri We, = 


2. They will not attain to the powers of the 
Supreme Lord, nor to the powers of the Trinity, nor 
will they lead the path and actions leading to their 
enjoyment in the Devaloka. 


ere ASUD 9 nay a ph Fr II BOUT GD OT 


Door Furi 210. ‘ is 


3. The Jivan Muktas, though possessed of 
omniscience, will have no cognition of all others but 
The One. 
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yoo 9 EDS SOLS Ha YEGM CTBT 
BUDO GFL YOO Hes. P 


4. Just as the tortoise draws its head and 
organs into itself when meeting any-passers—by, so the 
Jivan Mukta will, when meeting any sense experience, 
withdraw himself from his senses and enter into the 
‘Supreme Self. 


c. f. The same simile in Gita ii, 58. 


AUE HEA CO MAGS OP AEE TEA 
Qaida Quin yp HOTS Bev, @ 


5. In that all that exist, He is present. There 
js no such thing either in which the freed spirit, which 
has become Himself, is not present- 


The freed soul is as omnipresent as the supreme. 


pore ypbyib phs mei sr RWG) 
rai Hobs gid ov. = 


6. To Them everything, outside and inside. will 
appear as one (as Gnanamaya). They will not look 
down, on anything as inferior.* 


o mist FES Uwe yas bSS0 
MOOG LY OG QITUIGALD” S or 


7. The worldly pleasures are the proper result 
of actions done by the self. The actions done by 
those who have lost their pride of self, lead them to 
the truth. 


ees 
* The idea is that the perfected see the Divine presence in 


the outer world as well as in their inner self and so for them 
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c. f. “The self restrained moving among sense objects with 
senses free from attraction and repulsion, self controlled goeth to 
Peace” Gita ii. 64, also. iii, 7 to 9. 


oer Dp af dssr 2 t_Govrr GL gbQ Gi GUAI Boor 
Gara Da ALa FAI. <A 


8- Prarabdha karma will cease with the death of 
the body. Agamya Karma arising now will be burnt 
up by the Divine Arul. 


iio FGbaldracir APATTA D es Cari se) | 
ADL QuemGuws writ. Ja 

3. No Karma which induce births will attach 
to the Gnani. To him: this life and the next makes 
no difference. 


pee 2 SOUT HWUTEGDA BGG HET - 
Quom h savor Wa, sD 


10. Out of.the depths of their love, they are 
troubled and tossed about for the sorrows of their 
erring kind. 


AGFA Howie. 
Tiruchitrambalam. 


Special Note on Chapter VI 


This chapter contains the cream of the Adwaita 
Siddhanta. The first step in the path is to attain 
that tranquil and equable state when both pleasure 
and pain induce neither liking nor hate (@aa@sa 
Gacmreow Werenw). The next step is to know the 
three Padarthas, the three postulates of existence 
(2nd Kural) and to understand their relation (8, 4 and 
5 Kurals). Without this sense of discrimination and 
knowledge, your progress will only be impeded. The 
4th Kural defines this Adwaita relation very clearly 
and by means of a parallel, Prana (consonant) and Prani 
(vowel) and Sarira and Sarirani. After we understood 
the nature of the three “Padarthas, the conviction (not 
lip deep acknowledgment) must dawn in our minds 
that it is possible only for us to understand and 
progress with the Light of the Supreme Wisdom 
(6th Sutra). Following this conviction, we are enjoined 
to dedicate all our acts to the Lord, that is that 
jn whatever we do, we should not consider that it 
jg we that are acting (7th Sutra). When we have 
Yeached this step, we have reached the condition of 
vanmukta and our bonds fall off. When the bonds 
fall off, the Atma regains its own self (Atma Darsan), 
put it does not merely stop there. “It becomes 
covered and enveloped with the Supreme Ananda 
and Light; but if it should retain this condition, it | 
should not hanker after seeing this Light (8th Kural) 
and when it so loses itself, its individuality ceases 
(arar Qatar), then it attains the Supreme state 
(Axor) (9 and 10th Kurals), The figure in the 5th 
Kural -should be properly understood. The crystal 


1 
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stands for the Soul. The reflection of the sun in 
it for God’s presence in man; the sun for God; 
and the colours reflected in the crystal for the Pasa, 
Upadhis, (Mala, Maya and Karma). In the absence 
| of the sun, the crystal is dark and cannot reflect 
| itself, nor the sun nor the colours. So in the Kevala 
condition, the Soul is ignorant of self, of the world 
jand of God. After Sun-dawn, the clouds intervene 
between the mirror and the sun, the sun's light and 
the crystal’s light is not perceived Owing to the 
| interposition, and what is seen well is the 
[coloured cloud and this reflection is possible in the 
light of the sun only. So in the Sakala condition, 
| the Soul regains consciousness of self and the Supreme 
self, but now and anon it forgets itself and God by 
the interposition of the Pasa (Karma &c.) which 
Karma &c., can be only actuated by the Sat (8rd 
Kural). At noon, in the fierce light of the Sun, 
the clouds are dissipated away, its reflection in the 
mirror is perfect, and the mirror also shines bright- 
est and it is hardly distinguishable in the sun’s 
light and reflections. In fact when you look at the 
mirror then, your sight is dazzled by the sun's 
reflections and you have got to turn away. So in 
the freed condition of the Soul. (Suddha condition), 
the Pasa vanishes, the Soul is filled with the Supreme 
Bliss and Light. and the Soul is lost. Here be it 
noted that God, Sun, or clouds may be taken as 
substance, and the presence or reflection of God in 
man, the reflections in the mirror may be taken as 
Phenomenal. Now this simile which is used in the 
pages of the “Light of the East’- is confounded in 
all sorts of ways with no effort at logical precision. 
In pages 4 to 8 of the 2nd yolume, again in page 288 
of the same volume, this illustration occurs. In the 
first place, Atma (God) is compared to the mirror 


many 
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before which there is neither darkness nor light nor 
any other. Mirror will be blue in the presence of 
the blue sky &c., and red before a red sky (eres 
ser aeirowiors) Jiva and Saguna Brahm (Logos) 
are reflections in the mirror. If you take away an 
object from the 1 mirror, | the mirror is s_self-Juminous. 
Take away mind, ihe Atma (Man, God) is self- 
luminous. Here be it noted, the mirror is God (Atma); 
and the same simile is given in paras 8 and 12 of 
Deussen’s Vedanta of Sankara (Brahmavadin Series). 
In page 288, it is stated, Jiva is one with Brahm 
as the reflection of the sun in the mirror is one 
with the sun. Mirror be it noted, stands here for 
the Upadis (Sthula and Sukshama). In the former 
case, there is no place for the sun and in the latter 
there is nothing which takes the place of the mirror 
as in the former case, i. €., that which becomes 
one with whatever it becomes attached to. The 
confusion is apparent. Now the first proposition ~is 
“Atma is like a mirror.” The wording is quite 
correct so far, but when we take Atma for Atma 
(Soul) or Paramatma (God), then comes the difference. 
We read for Atma, Atma (Soul) alone. If Atma 
here means God, then the 2nd proposition that the 
‘mirror is self-luminous” must be true. But is the 
mirror seif-luminous, at least in the sense we can 
call the sun self-—luminous? No doubt, the mirror 
has a sort of luminosity of its own but this is not 
to be compared to the luminosity of the sun. The 
luminosity of the mirror is so weak that darkness can 
cover it, when its luminosity ceases altogether; and 
it can again be brightened by sun’s luminous rays. 
The mirror is light but it cannot impart its light, to 
other things. The sun is light of light and imparts 
its light to other objects. No amount of darkness 


can cover the sun, nor maya, God. The mirror is 
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again to be distinguished from the reflections of the 
sun and you call it its reflection and not by any 
other name and you don’t confound it at any time 
‘with the mirror cr the clouds or blue sky reflected 
in the mirror. In the same way, the soul is light, 
inteligent (eða) and it is covered by darkness 
(Agnanam) and by light (God’s gnanasakti). And God 
is described as | Swaparaprakasam (self-luminous and 
-illamining other objects), The soul (Atma) is called 
a Be}, and the God (Paramatma) is called HIME Ged 
ape. The soul is the eye (sci gat), God is the 
sun (687 gaf). By another figure, the soul is the 
„Sarira (body) and God is Sarirani (life). Hence the 
importance of the phrase Soul of soul, Life of life 
and Light of light and Intelligence of intelligence. | 
‘The 2nd word in each phrase stands in the posi-` 
tion of our body to our mind. So the text ‘Ye 
are the temple of God” and the 4th Kural of this 
‘Chapter. Compare with this the following two extracts. 

, Says Herebert Spencer, “Is it not just possible PEIN 
ere is a mode of being as much transcending intelli- || 
[gence and will as these transcend Mechanical Motion ?” 
‘In this, intelligence and will stand for mind and 
Atma or soul, but we distinguish between Atma 
(Mind or Intelligence proper) and Antakarana, between 
ee thinks and feels and wills and that which is 


conscious that it feels, wills and- thinks; and the 
Being transcending Mind and mind will be the Para- 
matma. Consider again the following quotation from 
Brihadaranyaka; “God is to be seen, heard and 
contemplated and enjoyed inthe soul. He is beyond 
the sou]. His body is the soul. He penetrates into the 
recess of the soul.” Nothing can be clearer than 
this text. This Soul and soul, this Atma and atma, 
this Self and self (The confusion in thought arises 
from the name which originally meant the human 
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spirit being applied to the supreme spirit also), are \ 
the two birds which dwell in the tree (human body); 

these are the two which “enter into the heart, the 
excellent divine abode” and these are the two which 
are jin the ‘inside of’ of the human eye. The confu- 
sion of using the same word to denote and connote 
two different things is really vicious and later writ- 
ings and the present day systems have dropped such 

uses altogether, and the beginning of such change 
in nomenclature, and precision in the use of words 
is seen in the Gita, and Atma is distinguished from 
Paramatma, Purusha from Purushottama or Parama 
Purusha. Verse 22 of Chapter 13, is a characterestic 
verse in this respect as it gives all these names 

and the true definition of Sat_as distinguished from 
Sat-asat. J7 


“ Spectator, and Permitter, Supporter, Enjoyer, 
Maheshwara, thus is styled Paramatman; 
In this body Parama Purusha.” 


In Mts. Anni Beasant’s translation, Maheshwara 
is translated, the great Tshwara, Paramatman as the 
supreme self, Parama Purusha as the Supreme Purusha; 
but the original words themselves will appeal to the 
Hindu mind with greater force and meaning and 
besides ate more familiar. The usage of the words 
Self and self sanctioned by the great authority of 
Prot. MaxMuller leads to worse confusion and 
Mrs. Beasant carries this usage toa ludicrous extent, 
And none of the various translators of the Gita for 
instance agree in fixing the capitals to the proper 
word. For instance, in verse 24 of the same chapter, 
Mrs. Beasant uses capitals for all the three selfs, 
“some by meditation behold the Self in the ‘Self f by 
the Self,’ > Mr, Telang (Sacred books series) uses 
small letter in all Te three places. Mr. M. N. Dutt 


= 


| 
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uses capitals but modifies the two last by reading 
«in his (own) Self, by (bis own) Self,” which shows 
that the two last refer to the lower self. Telang 
interprets “ See the self, i. e., the soul, in the self 
i. e, within themselves; by the self i. e.. by the 
mind. Mr. Kuppuswami Aiyar (Githartha Depika) 
intreprets first self as Paramatma, second, as body, 
and third as manas, which nearly tallies with Telang’s 
and both following Sankara apparently. That this 
_ interpretation _ is faulty can be easily shown. Gould 
{man see God (Paramatma) by his senses, manas or 
) by his atma. At least we hold that we cannot see 
\the Pathi (Paramatma) by our Pasagnan (Senses 
[and Manas) nor by our Pasugnan (Atmagnan or 
Intelligence) but by Pathignan or Brahmagnan or 
/Sivagnan or in the words of Sri Krishna, “Through 
|my Grece, he obtains the imperishable and eternal 
‘Seat’, xvili-56 and our reading would accordingly be 


o 


“ Behold the Self (Paramatma) in his own self 


(Atma) by th the Self (by the aid of Paramatma).” 


To return to our simile of crystal and colours 
again:— In the first case, (mirror is Atma), which we 
may take is the more orthodox simile, besides the 


objections we have already urged, that the mirror 


is not self luminous, we deny that it is any great 
merit of the mirror that it should become dark 
when darkness surrounds it and be light when Light 
surrounds it, and that that it is not a very great 
defect, regard being had to the definition of Atma, 
as Swamprakasam. This is real Swamprakasam 
indeed! In the words of our Acharya “The name 
Intelligence (2) is really appropriate to the soul 
which cannot understand except in conjunction with 
the senses!” and “Of what avail is that power 
which confuses in dreams, its experiences in the 
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waking state?” Now when we posit only God on 


the one hand and maya on the other, then the’ 


reflection of colour (maya) in the mirror (Atma-God) 


can only be called maya and not God; which con- 


flicts with the second use of the simile, and a com- 
monly received one too, that man is the reflection 
of God. There is no conscious life in man, there 


is no God in him, man is only maya, matter or | 


illusion or delusion. His suffering is not a conscious 
suffering. The Ego does not suffer. It is maya 
that suffers. What reck we if the delusive maya 
suffers? Why take all this trouble to get rid of—what ? 
Maya to get rid of maya? Illusion of Illusions! 
vain delusion! Why, drink and be merry, as long as 
you live (Liokayatha;) or put an end to your self 
as soon as possible (Buddhism). ‘This very use of 
this simile by the Vedantist and the marked pre- 
ference for the word ‘Atma’ which originally meant 
life, which Professor “Deussen remarks was picked 
up from common life and even already shriviled to 
the pronomen reflecivum and which was slowly 
developed into the idea of supreme life, through the 
mere intensification of the subjective momentum it 
contains (rank Idealism), will show to any unpre- 
judiced mind, how good is our contention that the 
God of this school is no God (Paramatma) but only 
man (atma), the being which is called satasat, or 
neuter (xa) owing to the fact of its nature that 
it becomes that to which it becomes attached 
(fms 5 ser arero) like the mirror, becoming 
one with Pasa (ga g@sr@ 93595 9D suru) 
when Pasa covers it, and becoming one’ with God 


(Quies sramSCe@o #5585) when God 


covers if with His Light and Love, pasa or dark- 
ness being removed, which is diseased and suffering, 


and which seeks recovery from this disease and 


— 
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suffering, and which it requires the help of another 
to remove; otherwise it could remove it itself at any” 
time, and which will be unmeaning unless it be 
true that it is the atma that really suffers and the 
disease and: sffering is real. 


We will exhibit our differences in the following, 
tabular from. 


Vedanta— 


clouds or colours. 


ie or _crystal—reflexion—object or 
J 
God—Logos or Atma, man—Maya, Manas &c, 


Note.—(There is no place for sun; reflexion or 
man is maya and not God; man or Maya suffers) 


Mirror—veflexion—sun. 
2. } Naya Manas, Upadhis&c.,—Logos, man 
Atma— God. 


Note.—Maya does not partake of the nature of 
what it becomes united to; there is nothing answer- 
ing to the definition of mirror; the reflexion is 
really the sun and not Maya; Atma cannot and 
does not suffer as reflexion does nob. 


Siddhanta— 
1. Bandha condition:— 


Mirror—Reflexion of two (sun and clouds)— 
colours or clouds—sun. ; pate 


Atma-man—Presence of God and Maya and 
ignorance—Maya and Anava—God. 


Note. —Maya and God are both _ present in man; 
Maya hides Atma and God, and from God, as the colour 
hides both mirror and sun. au 
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2. Moksha— 


Mirror— Reflexion of sun alone—Sun— 
clouds vanished. Atma-man—God’s presence 
in man—God— Maya. 


Note.— When clouds do not interfere, God is 
reflected fully and covers the mirror. Sri Tanoan 
exhibits the position of these Padarthas ; and the 
change in the position of the various syllables exhibit 
the change from Bandha to. Moksha (Chapter 9). 


Tt is to be noticed that lower self, Aima, Pasu or 
Satasat or Soul postulated by the Siddhanta, as 
distinguished from the higher self, (Paramatman), Pathi, 
Sat, or God, is also distinguished from all products 
of Maya, from earth to Nadam, (including Buddhi, and 
other lower Antakarana) and the so-called Mayavic-man 
and fully connotes and denotes the so-called Atman 
and Self and Brahman of the Mayavad School, whose 
exponent is stated to be Sankara by the “Tight of the 
East”, (Volume I, page 340, Volume II, 164). Uma- 
pathi Sivacharya states the end of this school in the: 


following, which is as good a jingle as the self in the 


self by the self 
“giGer si@pig Sae pporten $51Cer snp, girar 
gim, aor s5Hawhuss Osha, JEG 


13 


9 7 oom cor ear, 


and characterises it elsewhere as— 


© sar srob sort wi Curs, 
Shows sor ims SCA, 
š $ r 
srar rouw a 


The Siddhantis clearly distinguish this Atmagnan 
or Atma-bodh (Idealism) from Pasagnan (Materialism) 
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on the one hand and from Pathignan or Brahmagnan 
or Sivagnan (True Theism) on the other. 


Conipate the following and this is only from a 
Tamil Puran— 


E AAS s6%vS@Q sar DDED ereone Bera 
NOI Ds RasGn QFee sac.” 


“That Bright one whom the Vedas praise by the 
negative phrase ‘ not this, not this’ and get tired. ” 


“Uy smecr aa, GunBwevre, Camyasrae, 2 eT 
usiier | CGosisir gwn, Qaa wer Airp IAEA, 


Qasrw Gugmsa | Gasi@ig s@urnw a GF@ac 
Queru.” 


“That is not Sarva Butha; That is not the 
sensations; That is not the different senses; That is 
not Prana; That is not Manas and other Anta- 
karana ; That is not the atma, remaining different 
from all the foregoing. Thus saying the Great Veda 


soars helplessly, and That unknowable ever eludes its 
grasp.” 


| He is present in all these tatwas and the Supreme 


gets a name as he is present in one or another, and 
inasmuch as He 


is present in Atma, (Pasu), He is 
called Pasupathi. 

*‘Prithivyo Bhava, Apagh Sarvah, Agne Rudrah, 
Vayur Bhimah, Akasasya Mahadevah, Suryas Yograh, 
Chandrasya Somah, Atmanah Pasupathih. ” 


We clearly define our Goal, and distinguish it 
from the various means of reaching this Goal, Dasa 
Marga, Satputra Marga (Bakti), Saha Marga (Yoga) 
and Sanmarga (Gnana), and the conception of God in 
each of these, as master, father, friend and Self is only 
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a symbol, though no doubt so long as you know. the 
distinction or indentity of this symbol and Truth, it 
is not possible to attain the Phalan or Goal, and though 
we endorse every word of the learned Swami Viveka- 
nanda, in the concluding paragraph of his lecture on 

Bhakti-Yoga (Brahmayadin Series), which follows the 

doctrines set forth in verses 9, 10, 8 of Chapter 8, 

verses 8 to 10 of Chapter of VI of our book, yet the 

caution not to mistake the atma for God is necessary, 

as each one of these margis, is apt to grow dogmatic 

and we have different creeds, Madhwa (Dusamarga), 

the Ramanuja (Satputra Marga, father and son, The 

lover and the loved), Patanjali’s yoga, and Sankara’s 

Gnana. That Vedanta Gnana is only a marga aa 
like faith and Yoga, the following verse from Ghandogya | 
ilustrates (I, 1, 10.) 


“The sacrifice which a man performs with gnan, 
faith and Upanishad (Yoga) is more powerful. ” ni 


The sacrifice which the Karma Kanda required 
was a Pasu’; and the sacrifice which the Gnana 
Kanda required was also a 'Pasu’ (Atma or_man . bound 
in Pasa), and this had to be done by the Bhaktimarga, 
Yogamarga and Gnanamarga and each marga is suffi- 
cient in itself and there is no conflict between them, 
and one is. not superior to the Other; and as you 
note the similarity of the word Pasu in Vedic ang 
and Agamic language, note also the adaptation of the 
Vedic sacrifice in the modern Agamic symbol of the 
uis, altar, in the Temple, entering which you are 
required to prostrate yourself (offer up yourself ag 
sacrifice) in front of the Altar and then pass on and 
note the position of the Nandi (the freed Pasu), a 
name for God also, on the other side of the Altar 


and you are enjoined also not to pass between 
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the Nandi and Sivam, the Medapathi and Pasu- 
Pathi of the Rig Veda. 


“Gathapatim, Medhapatim” (R. V. i. 43, 4.) 


“Rudram Yajna-sadam” (R. V- i. 144, 5.) 

“Rudraya Sva-yasase’’ (R- V- i. 129, 3) 

“Tyvam Vatair” (R. V, ii. 1,6,) “Rudram Yajnanam 
Sadhad ishtim apasam” (R. V- iii: 2, 5.) 

“Devaya Svadhavene” (BR. V. vii. 461) 

“Antar Ichchanti” (R. V. viii. 61,3.) l 

Yebhih Sivah Svahan....-- SvaYasya”’ (R. V- 92,9) 

If we want any authoritative text for the pro- 
Position that mirror in the simile can only mean 
atma (man) and not Atma (God), we find “‘it*in 
Gita, ii, 38; and to make the meaning of ‘This’ 
clear, I will quote the preceding verses as well.’ 

86. Arjuna said; But dragged on by what does 
a man commit sin, reluctantly indeed, O Varshneya, 
as it were by force .constrained ? i 


37. The blessed Lord said; Té is desire, it is 
wrath, begotten by the rajas energy; all consuming 
all-polluting, know thon this as our foe here on earth, 


38. As a flame is enveloped by smoke, as a 


mirror by rust, as an embryo is wrapped by the 
womb, so This is enveloped by it.” 


_ ALL HAIL TO MEIKANDA DEVA.. 


ef 


